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Abstract
This article examines the possibility to draw a comparison between intellectual fea-
tures of the Italian peninsula and of the Arab provinces of the Eastern Mediterranean 
during nineteenth century movements of “awakening” (Risorgimento and Nahḍah). By 
putting aside issues of national historiography, this study attempts to investigate the 
cultural debates in the area with a comparative approach and a focus on the concept 
of cultural transfer. It discusses in particular the widespread circulation of translations 
and the rise of debates about language, to underscore the need to interrogate the con-
cept of modernity from a multidisciplinary and comparative perspective.
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Have we ever been modern? And if so, what was that modernity like? This ar-
ticle starts out from the French philosopher Bruno Latour’s famous book We 
Have Never Been Modern (Nous n’avons jamais été modernes) published in 1991. 
The decision to toy with Bruno Latour’s title and turn it into a question, how-
ever, indicates my intent to use, or misuse, the idea expressed by the French 
philosopher, and to lead his fascinating discussion in a different direction. By 
undertaking the concept of modernity as an open question, I will discuss how 
intellectual movements in Southern Europe and in the Eastern Mediterranean 
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defined their own modernity throughout the long nineteenth century.1 I will 
devote my attention to instances of “renaissance” in Italy and in the Arab 
speaking provinces of the Ottoman Empire.2 In this sense, the inclusive “us” 
(“nous”) in the title of Latour’s book will not just refer to Europe or to the West-
ern world; rather, I intend to use “us” to debunk a tradition of scholarship that 
investigates European and non-European modernity as two separate entities, 
belonging to different disciplines and realms of scholarship. In this article, I 
am engaging in a rather inclusive spatial concept of the Central and Eastern 
Mediterranean, a macro-region — or an imaginative space — encompassing 
areas that are included in the tradition of European studies, such as the Italian 
peninsula, as well as regions that fall within the paradigm of Arab, Ottoman, 
Islamic or Post-colonial studies, such as the Arab speaking provinces of the 
Ottoman Empire.
Therefore, I will discuss the possibility of rethinking a cultural history of 
the modern Mediterranean not only from the standpoint of the historical con-
tingencies that are shared in the region — most visibly in the aftermath of 
Napoleon’s campaigns in Italy and in Egypt and Greater Syria — but also by 
looking at some common questions that emerged over a time span of around 
one century (from the end of the eighteenth to the beginning of the twentieth 
centuries) in different areas and in different languages.
I will particularly focus on two related aspects:
1) The interest in the act of translation and the related linguistic debates 
that emerged from the early decades of the nineteenth century onward.
2) How debates about translations and about linguistic reforms were also 
connected to a more general interest in comparing forms of knowledge 
across the shores of the Mediterranean, and to a rethinking of history and 
the use of the past.
By offering a picture of interweaving networks of texts and ideas, I will attempt 
to underscore the need to study the theme of “renaissances” in the long nine-
teenth century in the Central and Eastern Mediterranean as a multilingual re-
gional discourse. This multilingual dimension paves the way for a path that 
1   For a discussion on the use of the category of “Eastern Mediterranean” and the benefit of 
comparison among literary legacies in the area, see Kilpatrick (2000).
2   In this article, I will leave out other literary fundamental connections that can be drawn for 
this period, although I am aware that they need to be included in a wider-ranging study. I am 
referring to the literature produced during the Turkish Tanzimat (Reforms of the Ottoman 
Empire from 1839–1876) — which in many ways is the larger frame inside which the Arabic 
Nahḍah was shaped — Arab-Jewish literature, Haskalah literature, and Modern Greek litera-
ture in Katharevousa.
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is multidisciplinary as well as to a widening of the horizons of traditional ap-
proaches in literary scholarship.3
 Changing the Unchanging: Risings
The main trends characterizing the discourse that I shall examine here are, on 
the one hand, the Arabic Nahḍah (or Taqaddum or Tamaddun), a set of defini-
tions which literally mean to rise, progress, civilize, and, on the other hand, the 
Italian Risorgimento, a term which means rising or renaissance. Both ranges 
of terms involve the idea of a call for a rebirth. An appeal for a rebirth that 
echoed from the Southern to the Northern shores of the Mediterranean might 
sound unfamiliar, or even appear to be paradoxical for scholars accustomed 
to reading the Mediterranean through the lenses of Braudelian traditional 
scholarship, which defined it as a space immune to change, or even through 
that of Horden and Purcell,4 who saw the Mediterranean from the point of 
view of an unpredictable incessant state of change. To use the words of Naor 
Ben-Yehoyada: “Unlike other historical terms of periodization, the phrases “the 
modern Mediterranean” and “Mediterranean modernity” seem debatable if 
not outright oxymoronic. Both the Mediterranean and modernity have been 
defined and qualified in various ways; in most of them, where the one ends 
the other starts — be it chronologically, geographically, or conceptually”.5 Yet 
even if the categories by which modernity itself is defined contradict the tra-
ditional set of attributes through which the Mediterranean is qualified, con-
ventional wisdom agrees that modernity (at least in one of its forms) “comes 
to” the Mediterranean starting from the end of the eighteenth century, after 
the Napoleonic invasion and the various local reactions to it.6 So, what kind of 
modernity was it?
The category of modernity, in all its possible declinations, such as alter-
native, interrupted, belated, and porous, seems to pose more questions than 
3   A similar approach and the call for a multilingual method had been expressed by Lital Levy 
(2013: 300) in her comparative study of the Arabic Nahḍah and the Jewish Haskalah.
4   Horden and Purcell (2000).
5   Ben-Yehoyada (2014): 107.
6   Id. On the impact of the ideals of the French Revolution in the Ottoman Empire and in the 
Middle East see Firges (2017) and Coller (2011). For the case of reception of “modernity” and 
Enlightenment ideas in Greece, again through the medium of translations, see Kitromilides 
(2013).
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answers for the area of the Mediterranean.7 If we follow Bruno Latour, as well 
as the prolific scholarship that dealt with concepts of modernity and post-
modernity, we refer to modernity as a defined category of time that brought 
with it a set of concepts that do not cohere with pre-modern societies and 
will not cohere with post-modern societies.8 In this definition, which in fact 
entails the existence of a pre- and of a post-, modernity is encapsulated within 
a span of time that generally corresponds to the end of the eighteenth century, 
and can be extended up to our own day and age. In consequence, modernity is 
related to the Enlightenment and the spreading of its ideals, and critiques of it 
question the limits and the epistemological ruptures that this specific form of 
modernity brought with it. It is quite obvious to state, however, that modernity 
also exists as a category detached from time, namely as a category of thought 
or a form of narrative, rather than a chronotope. As Reinhart Koselleck has 
firmly pointed out in his Lexicon, modernity always existed as a category of 
reflection or, better still, as a way to reflect on the contingency of a status quo 
and to mark a distance with a tradition that should be relegated to a different 
space.9 If each time has its own modernity, then modernity itself can be better 
defined as a condition, or a “state of being”, rather than a chronological span 
of time.
For the purposes of this contribution, as a starting point aimed at fruitfully 
rethinking modernity, I will use Frederick Cooper’s critique of scholarship 
which treats modernity as distinct and discontinuous. Cooper underscores 
that modernity itself is a representation that generates its own starting point 
in the form of tradition; in line with Marshall Hodgson’s still valid questioning 
about the categorization of tradition within the frame of modernity.10
7    In his critique to the concept of alterative modernities, Cooper (2005): 135 pointed out: 
“Framing debates in terms of modernity, anti-modernity, and alternative modernities has 
not provided a precise or suggestive vocabulary for analyzing the relationship of differ-
ent elements of change, the alternative ways in which political issues can be framed, or 
conflicting dreams of the future”. On the interrupted or porous modernity in the Mediter-
ranean, see Chambers (2008).
8    For an overview of the discussion on patterns of historiography of modernity and post-
modernity, particularly during the ‘90s, see Small-Shryock (2013): 709.
9    Koselleck (2004): 225–26. To provide an eloquent example, the empire of Charlemagne 
was defined as a seculum modernum in order to separate from the Roman period, akin 
to the way that in the Early Middle Ages modernus was a category indicating Christian 
authors in order to distinguish them from the pagan or Greek authors studied in the cur-
ricula. See Gumbrecht (1997): 500. On the Medieval concept of modernity, see also Gum-
brecht (1977) and Curtius (1944): 257. See also Koselleck (2004): 17.
10   Cooper (2005): 126, and Hodgson (1974): I/51.
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Following Cooper’s refusal to see modernity as a radical rupture, as well as 
the scholarship that began debunking the conventional ideas that the cultur-
al features of the Nahḍah and the Risorgimento were exclusively triggered by 
the Napoleonic invasion or by the colonial presence, I argue that many spe-
cific cultural traits in the Central and Eastern Mediterranean are in discursive 
continuity with previous eighteenth century cultural and social features and 
should be studied taking this interplay into account, rather than emphasiz-
ing the dialectic opposition between the two different régimes d’historicité.11 
Moreover, the emphasis on cultural transfer in the study of the history of the 
modern Mediterranean reveals that intellectual features, which are currently 
associated with idea of the Post-Enlightenment Renaissance or Reforms, were 
shaped through translations and contacts across various linguistic communi-
ties, thus reversing the longstanding tendencies to study the nineteenth cen-
tury through the lenses of a twentieth-century historiography adjusted to the 
ideological requirements of the borders of the modern states.12
Both in the Italian peninsula and in the Arab regions of the Ottoman Em-
pire the Napoleonic campaigns and the political messages attached to them 
accelerated and intensified a series of debates, such as those concerning the 
relationship with the past and with the Classical age, or with language reforms 
and translations, that moved across different languages and geographical areas 
of the Mediterranean. These debates were already present, with different dec-
linations, in both societies. For instance, the need to debate the formation of 
national language and to encompass more translations, became during the 
nineteenth century an urgent matter that in a way followed the stream of an 
eighteenth-century interest in history and antiquarianism, attested both in 
Italy and in the Ottoman world.13 Over the course of the nineteenth century, 
however, these intellectual features also took on a different, somehow more 
regional dimension. At the same time, concrete political reasons dictated the 
11   For a more classical approach to the category of “modernity” within the Arab world see 
for instance Abu Lughod (1963) and Hourani (1983). The rupture of modernity and colo-
nialism in the Middle East is also at the core of the studies of Mitchell (1991), Asad (2003), 
Musawi (2015). For a critical rethinking of the pattern of Arab decadence previous to the 
Nahḍah, see Gran (2005) and Hanna (2014). For the category of régime d’historicité, see 
Hartog (2003).
12   On a discussion of the pattern of historiography based on Post-Risogimento categories, 
see the debate in the journal Storica 55 (2013) and the special issue The Italian Risorgi-
mento: transnational perspectives published by the Journal of Modern Italy (2014). For a 
more inclusive and transnational approach to the study of the Risorgimento, see Isabella 
and Zanou (2016).
13   On eighteenth century Italian antiquarianism, see Momigliano (1979): 67–106. On Otto-
man antiquarianism, see Bahrani, Çelik, Eldem (2011).
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direction of translation and language debates. All in all, the “linguistic ques-
tion” (questione della lingua) was, in the words of Antonio Gramsci, a reaction 
to a moment of political crisis and the resolution to “preserve and strengthen 
the unity of an intellectual class” (di conservare e anzi rafforzare un ceto intel-
lettuale unitario).14
It is important to underline that the core intellectual questions that ani-
mated the nineteenth-century Center and Eastern Mediterranean, that I will 
take into consideration in this article, are also the response to an urgency to 
make up for something missing, an attempt at recovering a loss. This loss was 
felt as a condemnation, a damnatio memoriæ, which fell upon Mediterranean 
regions from the end of the seventeenth century, and was accompanied by 
the progressive growth of a feeling of decline. These categories were projected 
on these regions particularly with the growing of teleologies of historicism, 
and eventually colonialism also triggered the reproduction of these categories 
within these same regions.15 As I will further discuss in this article, it is against 
the backdrop of these projected or self-generating ideas of decline that the 
impulse towards the risings, the renaissances, came into being.16
 The Camera Obscura of Languages: Translating
In one of the pages of his collection of thoughts known as the Zibaldone, the 
renowned Italian poet and thinker Giacomo Leopardi makes some interesting 
observations about the relationship between language and translation. Leo-
pardi devoted much of his juvenile effort to translations, especially from Greek 
into Italian, a work that he accompanied with acute reflections concerning 
the effect of translation on the receiving language. In 1821, in the Zibaldone 
he writes as follows: “The effect of a text in a foreign language on our mind is 
thus like the effect of prospects reproduced and viewed in a camera obscura, 
which can be distinct and truly correspond to real objects and prospects to the 
degree that the camera obscura is able to render them precisely, so that the 
14   Gramsci: 29, 7.
15   On the widespread Ottoman sensibility towards reflecting on history and trajectory of 
decadence, see Fleisher (1983) and Douglas (1988). On the influence of European and 
colonial discourse see Musawi (2015): 4.
16   On Southern Mediterranean, specifically Italian, alternative historiographies to the nar-
rative of decadence, see Dainotto (2007). For a more general discussion of the ideas of the 
decadence of the Orient, from the perspective of France, see Laurens (1987).
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whole effect depends on the camera obscura rather than on the real object”.17 
Leopardi’s interest in translation and the relationship between languages was 
not unique. Though his own reflections are quite outstanding and original for 
their philosophical depth, the concern about the transformation of languages 
and the urgency to recur to translations to rethink the language was a shared 
feeling across the shores of the Mediterranean.
In the Arab speaking world, during the course of the nineteenth century, 
translations from foreign languages such as Italian, Greek, French and Turkish 
multiplied. To be sure, a large number of translations into Arabic were already 
attested during the seventeenth and eighteenth centuries. Most notably, in the 
region of Great Syria there was a widespread number of translations, espe-
cially from Italian or Greek, produced within the context of Christian commu-
nities.18 However, during the early decades of the nineteenth century, and par-
ticularly in Egypt, the variety and typology of translated texts underwent some 
important changes. First, their number increased and their subject changed in 
relation to the activity of the newly established printing presses.19 Translators 
from Italian and French into Arabic became also central figures to the activity 
of the new technocratic institutions founded by the Egyptian Khedive, such as 
the School of Language, the School of Medicine, and the School of Engineer-
ing. Although a large number of translations circulated detached from these 
institutions, as the outcome of independent savants and as the product of the 
intellectual interest of an emerging Arab speaking middle class, the diffusions 
of a large number of newly translated and printed books was promoted by the 
institution of these schools.20 
The translations attached to these institutions were primarily devoted to 
the scientific purpose of teaching scientific or technical topics: books were 
17   Leopardi (2013): Z 963. The Italian text reads as follows: “Di maniera che l’effetto di una 
scrittura in lingua straniera sull’animo nostro, è come l’effetto delle prospettive ripetute 
e vedute nella camera oscura, le quali tanto possono essere distinte e corrispondere ve-
ramente agli oggetti e prospettive reali, quanto la camera oscura è adattata a renderle 
con esattezza; sicché tutto l’effetto dipende dalla camera oscura piuttosto che dall’oggetto 
reale”. Leopardi (1997): 1, 695.
18   See, for instance, the number of translations of Christian texts available in Alep in the 
first half of the eighteenth century, listed in Heyberger (2001): 55–58. On translations 
produced within the context of Christian communities and monasteries see Graf (1944); 
Nasrallah (1979); Walbiner (2004).
19   al-Šayyāl (1951): 195–7. On the independent circulation of nineteenth century translations 
across the Arab speaking communities, particularly Christian, in the Easter Mediterra-
nean see also Hill (2015).
20   al-Šayyāl (1951): 16–33.
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translated on medicine, on chemistry or veterinary, for instance.21 However, 
a great number of translations also dealt with issues related to history, phi-
losophy, and the philosophy of history, particularly those produced during 
the first decades of the nineteenth century within the sphere of the School of 
Languages (Madrasat al-alsun).22 Many of these translations were done under 
the supervision (taḥqīq) of the Imām Rifāʿah Rāfiʿ al-Ṭahṭāwī (1801–1873), who 
devoted much of his life’s efforts to the search for a key to translate the ‘un-
translatability’ of the encounter between Arabic and the French colonial lan-
guage.23 Along with the very famous al-Ṭahṭāwī, however, a number of lesser 
known figures of dragomans appear in the catalogues of early prints and trans-
lations. In 1832, the Greek Orthodox priest Rafāʾīl Zaḫūr (1759–1831) translated 
The Prince (al-Amīr) by Niccolò Machiavelli (1469–1527). Despite the fact that 
the work never reached the printing stage, it circulated and stimulated discus-
sions among ambassadors, travelers and in the Court’s circles.24 Several trans-
lations of historical and philosophical books were produced during the same 
period. Notably: Considérations sur les causes de la grandeur des Romains et de 
leur decadence was translated as Burhān al-bayān wa-bayān al-burhān fī iḫtilāl 
dawlat al-Rūmān (The Real Proof of the Decadence of the Roman Empire) 
by Ḥasan al-Ǧubaylī in 1842; Tārīḫ Dawlat Īṭālīyā (History of Italy) by Mario 
Botta was translated into Turkish by ʿAbdullāh Effendi ʿAzīz in 1833; Bidāyat 
al-Qudamāʾ wa-hidāyat al-ḥukamāʾ (The Origins of the Ancients and the Guid-
ance of the Sages), an ancient history of Greece, Rome and the Near East, was 
translated by Muṣṭafà al-Zarābī as a compendium of several works in 1836; 
Qurrat al-nufūs wa-l-ʿuyūn bi-siyar mā tawassaṭa min al-qurūn (Comforts of the 
Souls and Eyes in Events in Medieval Times), a history of the Middle Ages in 
three volumes, also an assimilation of several works, was translated by Muṣṭafà 
21   We know, for instance, that among the first books used to teach medicine in the schools 
founded by Mehmet Ali in Cairo figure several Italian books printed in Padua and trans-
lated into Arabic. The book Fī qawāʿid al-uṣūl al-ṭibbiyyah al-muḥarrirah ʿan al-taǧārib 
al-maʿrifat kifāyat ʿilāǧ al-amrāḍ al-ḫāṣṣah bi-badan al-insān (On Practical Medical Prin-
ciples for the Cure of Specific Human Diseases) was translated from the Italian in 1826. 
The Kitāb al-Ṣibāġah (Book on Silk Dyeing) figures among the first translations from the 
Italian and was rendered into Arabic by Rafāʾīl Anṭūn Zaḫūr and printed in 1823. On pres-
ence of Italian speaking Professors in Cairo schools see Heywoth-Dunne (1940): 108–9; 
122–141. On these schools and related translations see Šayyāl (1951): 16–23.
22   On the Madrasat al-alsun, see Heywoth-Dunne (1940): 198 and 265–71.
23   Observations on the issue of “untransatability” in al-Ṭahṭāwī’s famous travelogue (riḥlah) 
to Paris are numerous. See, for instance, his observations about the books he read 
and translated from French into Arabic and about his final exam in Paris al-Ṭahṭāwī 
(2013): 163–64. On the topic of translatability, affection, and colonial presence in Egypt, 
see Tageldin (2011).
24   Benigni (2018).
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al-Zarābī in 1840; Maṭāliʿ šumūs al-siyār fī waqāʾiʿ Kārlūs al-ṯānī ʿašar (Histoire 
de Charles XII, Roi de Suède), originally written by Voltaire, was translated by 
Muḥammad Muṣṭafà al-Bayyāʿ in 1841; Tārīḫ al-falāsifah (History of the Phi-
losophers) was translated by ʿAbdullah Ḥusayn in 1836.25
Because of this proliferation of European texts in translation, European 
and Arab scholars often interpreted the Nahḍah as a broadening of horizons 
that derived from an anxiety of belatedness in the comparison with the more 
advanced model of Western Culture. Whereas this is partially true for a later 
phase of translations, namely the one corresponding to a closer relationship 
with the Colonial presence, in the early decades of the nineteenth century 
this concern with belatedness seems far less present.26 On the contrary, the 
extension and the broadening of the horizons of knowledge through trans-
lation was also coeval with a movement in time toward an internal recovery 
(or recreation) of the Arab and Islamic tradition (turāṯ). Over the course of 
the nineteenth century, Classical texts and commentaries taught in major 
universities, such as in al-Azhar or in other scholarly milieu, were edited 
and printed. Along with them, texts that are now defined as Classics of Adab 
(which later took on the meaning of secular literature) were edited, printed 
and canonized both through the medium of the State printing press or by 
the initiative of private entrepreneurs.27 The edition of the Kitāb al-ʿIbar by 
Ibn Ḫaldūn (1332–1406) (Book of Example), containing the famous Muqa-
ddimah (Prolegomena), was printed in Būlāq in 1857 under the initiative of 
al-Ṭahṭāwī; the book of the Maqāmāt by al-Ḥarīrī (1054–1122) was printed in 
1850; the Kitāb al-Aġānī by Abū al-Farǧ al-Iṣfahānī (897–967) was printed in 
1868; al-Mawāʿiẓ wa-l-iʿtibār by al-Maqrīzī (1364–1442) was printed in 1853; 
Sirāǧ al-mulūk by al-Turtūšī (1059–1126) was printed in Alexandria in 1872.28 
Translations and editions, in fact, should not be considered separate, but as 
part of a greater discourse that involved the concrete practices of readings, 
printing, translating, and transmitting knowledge.29
25   Abu-Lughod (1963): 63–67; al-Ṭanāḥī (1996): 63–70; Benigni (2018): 205.
26   The translation of Edmond Demolins’ A quoi tient la supériorité des anglo-saxons? (1897), 
produced in 1898 by Aḥmad Fatḥī Zaġlūl as Sirr Taqaddum al-Inkilīz al-Saksūnīyyin (The 
Secret of the Progress of the Anglo-Saxons), indicates the rising of a widespread debate 
on the anxiety of belatedness.
27   On the activity of private printing presses, see Schwartz (2017) and Mestyan (2017): 
126–150.
28   al-Ṭanāḥī (1996): 71–74. For an overview on the Sufi literature printed in Egypt, see Mayeur-
Jaouen (2014). For a complete overview on printings, see the catalogues by Sarkīs (1928) 
and Nuṣayr (1994).
29   This does not mean to dismiss the continuation of the circulation of the manuscript form 
that was also part of the nineteenth-century Nahḍah, although too often this part is dis-
missed in favor of a celebration of printing. Sufis, for instance, “continued to produce, 
18 Benigni
Oriente Moderno 99 (2019) 9–29
Similar translation practices were recurring at that time in other regions of 
the Mediterranean as well. Once again, the situation in Italy is a case in point. 
I already mentioned Leopardi, probably the Italian thinker with the most so-
phisticated thoughts on the relationship between translation, the nature of the 
language, and the space of untranslatability.30 Along with him, other Italian 
intellectuals dedicated their activity to translating both from the European 
languages and from the Greek and Latin.31 But contrary to what we might ex-
pect, Italian translators did not devote their attention to French, English or to 
the Classical languages alone.
Translations from the Arabic also occupy a special place in the history of 
the Italian literature of the Risorgimento. If the number of translations of 
Arabic dictionaries and lexicographical works that figure prominently in late 
eighteenth- and nineteenth-century Italian catalogues might be read in con-
tinuation with the tradition of the study of Oriental languages promoted by 
Catholic institutions such as Propaganda Fide, the translations from the Ara-
bic of works related to the subjects of history and political theory tell a dif-
ferent story.32 Arabic historical works rendered into Italian are the witnesses 
of the effort of Risorgimento Orientalists and philologists to reconstruct an 
imaginative relationship between Italy and the Arab world. An effort that was 
undertaken within the scope of creating and developing an Italian national 
consciousness.33
The work of the historian, Arabist, and Risorgimento activist Michele Amari 
(1806–1889) exemplifies this effort to recreate the history of Italy based on the 
legacy of the Arab presence.34 In the introduction to his translation of the 
twelfth-century Arabic work Sulwān al-muṭāʾ by the Sicilian born author Ibn 
collect, and use manuscripts up to the time of World War I, and in some regions even well 
into the middle of the twentieth century”. See Chih, Mayeur-Jaouen, Seesemann (2015): 10.
30   See Camarotto (2016). On the “space of untraslatabilty” see Apter (2013).
31   The list of translators from both Greek and Latin and European languages throughout 
the nineteenth century is long, and each writer developed his own theory about language 
and translation, also related to the ongoing debate about the establishment of a unified 
Italian language. To name only two of the most prominent authors: Vincenzo Monti 
(1754–1828) is famous for his beautiful rendering of the Iliad and also for his translation 
of Voltaire, while Ugo Foscolo (1778–1827) is known for having attempted to translate the 
Iliad, for his translation from the Latin of Callimaco’s Chioma di Berenice, but also for his 
translation from the English of Sterne’s A Sentimental Journey Through France and Italy 
(1813). See Contini (1986): 3–82 and 107–240.
32   See Pinto (1964).
33   On the topic see Tessitore (1995).
34   I am indebted to the previous brilliant works of Dainotto (2007) and Malette (2010) for 
their readings of the work on Michele Amari.
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Ẓafar al-Ṣiqillī (1104–1169), which Michele Amari wrote during his political 
exile in Paris, he justifies the scope of his translation within the aim of offer-
ing Italian intellectuals, defeated after the Revolutionary movements of 1848, 
some inspiration from the glory of their Arab past: “May this work offer some 
inspiration for studying the past to those who intend to follow political ideas 
and their progress, and to those who want to describe the progress of Italian 
civilization (incivilimento) in all of its phases, one of which happened in Sic-
ily at the time of Ibn Zafer”.35 It is interesting to note that at the very start of 
the introductory essay to the translation, Amari addresses his writing to Italy 
emphasizing the Arab presence in Sicily as part of the Italian identity: “I render 
today to Italy a political work written on its land several centuries ago”.36
In Amari’s interpretation of Ibn Ẓafar al-Ṣiqillī and, more generally, in the 
way he explains to his readers the Medieval history of the Arabs and their pres-
ence in Sicily, he extensively refers to patterns of cyclical decline and the rises 
of civilizations, following the historical model expressed by Ibn Ḫaldūn in his 
famous Muqaddimah. To be sure, he also makes direct reference, more than 
once, to the writings of Ibn Ḫaldūn, emphasizing his importance as a thinker 
and a philosopher of history.37 On the one hand, Amari’s interest in Ibn Ḫaldūn 
was connected to his studies of Arabic in Paris with William Mac Guckin de 
Slane, one of the first and most important translators of Ibn Ḫaldūn’s Muqad-
dimah. On the other, Amari’s use of Ibn Ḫaldūn specifically aims at expressing 
his own conception of history as a cyclical pattern of decadences and renais-
sances. This pattern, which Amari also drew from his reading of the Neapolitan 
philosopher Gianbattista Vico (1668–1744), is a fundamental part of his politi-
cal project: the rebirth/Risorgimento will be re-enacted through the example of 
the glorious Arab past.38
Although his personality and political activism makes Amari an outstand-
ing figure among the almost forgotten names of the Italian Orientalists of that 
period, he was not alone in his interest in Ibn Ḫaldūn.39 On more than one 
occasion, both in his introductory essay to the Sulwān al-muṭāʿ and in the 
35   Amari (1851): iv, “Potrà questo libro apprestare argomenti di studio a chi voglia seguir le 
scienze politiche nel loro progredimento, a chi voglia descrivere l’incivilimento italiano in 
tutte le sue fasi, una delle quali si compì certamente in Sicilia al tempo di Ibn Zafer”.
36   Amari (1851) ii, “Rendendo oggi all’Italia un’opera politica scritta nel suo territorio sette 
secoli addietro”. The italics are mine.
37   Amari (1851): v; Amari (1854): I/68.
38   See also Tessitore (1995).
39   Amari himself bases his work on the legacy of eighteenth-century Sicilian scholars who 
carried out similar historiographical works based on Arabic sources, such as Gregorio Ro-
sario (1753–1809), the author of the Rerum Arabicarum quae ad historiam Siculam spec-
tant ampla collectio (Palermo, 1790).
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introduction to Storia dei Musulmani di Sicilia (History of the Muslims of Sic-
ily), Michele Amari refers to other Italian translators of Ibn Ḫaldūn, such as 
the Abbot Gian Antonio Arri da Asti (1805–1841),40 and the excommunicated 
Vatican scholar Michelangelo Lanci (1779–1867), whom he describes as “one of 
the most fervid minds” (fervido ingegno) of his time.41
Michelangelo Lanci, a priest from Fano, was appointed Professor of Arabic 
at the University of Rome when he was only twenty-eight years old, thanks to 
his excellent ability to read and interpret Classical and Semitic languages. Later 
he was also appointed interpreter of Oriental languages at the Vatican Library. 
All his works are marked by the recurring theme of comparative philology ap-
plied to Oriental languages, and by the use of inscriptions and monuments as 
keys to decipher civilizations and texts. In 1830 he published La Sacra Scrittura 
decifrata con monumenti fenicio-assiri ed Egiziani (The Sacred Writing Deci-
phered through Egyptian and Assyrian Monuments) in which he attempted to 
clarify some of the most obscure passages of the Bible using Egyptian, Phoeni-
cian, and Assyrian alphabets and inscriptions. The work was judged heretical 
and he was obliged to leave Rome and to live abroad under the protection of 
patrons. Thanks to their help, he was able to pursue his further philological 
works, mainly devoted to the interpretation of tombstones and other Arabic 
inscriptions found in Rome (which he calls “vaticani cimelii”, Vatican relics) 
and in other parts of Italy and the Mediterranean.42 The name Ibn Ḫaldūn ap-
pears at the end of his long treatise on Arabic writings entitled Dissertazione 
storico-critica su gli Omireni (Critical Historical Dissertation on the Omireni), 
published in Rome in 1820. In his work, Lanci provides a partial transcription 
of Ibn Ḫaldūn’s theory of languages as exposed in the Fifth book of the Kitāb 
al-ʿIbār (Book of Examples).43 Like Amari, Lanci also declared his debt to Ibn 
Ḫaldūn’s theories, although he did not focused only on Ḫaldunian historiog-
raphy, which was already widespread discussed at the time. Instead, he read 
Ibn Ḫaldūn in order to investigate the past through the prisms of languages 
and translation. In other words, he addressed the linguistic and philological 
aspects of Ibn Ḫaldūn’s work.
Each in his own way, Amari and Lanci included the Arab thinker among 
their own sources. They shared Ḫaldunian vision of history and languages as 
essential tools for the reconstruction of the Italian past, whether it was a past 
based on documents, as in Amari’s case, or on material evidence, as in Lanci’s.44
40   According to Amari (1854): I/69, Arri da Asti studied in Paris and was working on Ibn 
Ḫaldūn’s translation when he died prematurely.
41   See Amari (1854): vi.
42   On Michelangelo Lanci, see Mei del Testa (2002).
43   Lanci (1820).
44   Lanci (1820): 6.
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As we mentioned before, for the Arabic-Italian translations the practice of 
moving knowledge across languages was not simply linked to the search for 
a more advanced model of knowledge. Rather, it was the pursuit of a more 
inclusive model of thinking about the past and the present that drove the in-
terest of the intellectuals. Between the 1830s and 1850s in Egypt, the contem-
porary translation and edition of three different, interesting, and comparable 
books on the topic of historical cycles and the decline and the rise of civiliza-
tion attest to a very similar awareness. The Muqaddimah by Ibn Ḫaldūn, ed-
ited in 1857, the translation of Montesquieu (1689–1755)’s Considérations sur 
les causes de la grandeur des Romains et de leur decadence, printed in 1842, and 
Machiavelli’s Il Principe, translated in 1832, all witness the growing interest in 
Ḫaldunian patterns of history from a comparative perspective.
 Comparing Words and Comparing Worlds
In Italy, almost two decades before the unification, Francesco Predari (1809–
1870), known as a scholar of Vico and a very active intellectual in the Risor-
gimento milieu of Turin and Milan, wrote a book called Origine e progresso 
dello studio delle lingue orientali in Italia (Origin and Progress of the Study of 
Oriental Languages in Italy). At the beginning of the book Predari underscores 
the importance of studying History, which he defines the subject matter char-
acterizing “the general tendency of the studies of this century” (la direzione 
più generale degli studi di questo secolo è la storia).45 He also links the study of 
History to the study of Oriental languages, specifically because of their “being 
an instrument to decipher the nations from which the civilization raised (Ori-
ental nations) and from which should come all the solutions to interpret the 
historiographical problems connected to Europe”.46
As I mentioned in the previous paragraph, this tendency to look at the past 
in order to rethink the unfolding of history can very much be attributed, in 
Italy, to the legacy of Gianbattista Vico. In this regard, questions (and answers) 
posed by the Neapolitan philosopher in his work La Scienza Nuova (1730) about 
patterns of history and cyclical ages (the famous “corsi e ricorsi storici”) appear, 
differences notwithstanding, impressively similar to Ibn Ḫaldūn’s ideas spread 
in Europe and in the Ottoman Empire during the same decades. In this sense, 
we might draw a parallel between the two thinkers by saying that the begin-
ning of the nineteenth century in Italy is marked by an intense interpretation 
45   Predari (1842): 2.
46  Id.
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and reassessment of Vico as the formation of the Nahḍah between the end of 
the eighteenth century and the first decade of the nineteenth century is char-
acterized by a new fortune of Ḫaldunian ideas.
In Italy, this “restoration” of Vico’s thinking, according to the definition put 
forward by Maurizio Martirano, was in the hands of intellectuals who inter-
preted his ideas in the spirit of the Risorgimento and in the search for a com-
mon philosophical language to interpret the national past.47 The effect of 
Vico’s theories on cyclical history and the pure wisdom of the ancient Italic 
populations left a profound mark on the generation of nineteenth-century 
Italian intellectuals. The appeal of Vico’s ideas about the Italic primitive wis-
dom, developed, for instance, in the imaginary myth of a “Pythagorean Italy” 
in Vincenzo Cuoco (1770–1823)’s Platone in Italia (1806), might be compared 
to the way in which al-Ṭahṭāwī draws on Ḫaldunian ideas about the different 
stages of the civilization of the Arabs in his famous Riḥlah (1834).48
The Sicilian Arabist Michele Amari used the following words to compare 
the two thinkers in Storia dei Musulmani di Sicilia: “Ibn Khaldun, exceptional 
to the age in which he was born, speculated on the general laws of history and 
discovered its laws. He also fell into mistakes (chimere), just as had happened 
to Vico and to others who tried to navigate those regions; and he found the 
canons of critique and wondrous correspondence with Vico by pursing these 
studies, concluding that this knowledge is a New Science (Scienza Nuova)”.49
Yet discussing the history and development of nations was not detached 
from a reflection on the origins and developments of languages through which 
nations express themselves, again a central theme in Vico as well as in Ibn 
Ḫaldūn. A reflection on language and the way languages convey new mean-
ings, preserve Classical antique purity, and create a common national idiom, 
played a pivotal role in both the Nahḍah and the Risorgimento.
Although important linguistic questions and problems were already at the 
center of the works of lexicographers and philologists of the Arab “repub-
lic of letters” during the course of the eighteenth century, the specific nine-
teenth century debate was also triggered by issues related to the translation of 
terms from European languages.50 The difficulties that Rifāʿah Rāfiʿ al-Ṭahṭāwī 
47   Martirano (2005); Dainotto (2007): 201–202.
48   Cuoco (1806) and al-Ṭahṭāwī (2013): 5–10.
49   Amari (1854): 68.
50   Both Musawi (2015): 90–96, and Patel (2013): 36–74, have argued that eighteenth century 
lexicographic tradition and the production of dictionaries prepared the ground for the 
nineteenth century linguistic and lexicographical debates. On nineteenth century de-
bates specifically triggered by translations from European language, see Sawaie (2000): 
395–96. For the translation of Italian and French theater, see Maystan (2017) 152–153.
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encountered in his examination of translation while he was living in France, 
interestingly enough under the examination of two of the most famous Orien-
talists, Baron Silvestre de Sacy (1758–1838) and Armand-Pierre Caussin de Per-
ceval (1795–1871), are indirectly express in his Riḥlah through some reflections 
on translation and untranslatability: “Perhaps — al-Ṭahṭāwī reports to readers 
in Arabic the words of the committee of his examination — the Arabic phrase-
ology requires of him [the translator, namely al-Ṭahṭāwī] that he substitute 
one phrase for another without effecting a defect in the intended meaning”.51 
However, the feeling of the immense distance between French and Arabic did 
not defeat al-Ṭahṭāwī’s hope in the existence of the space of communication. 
Upon the request of Ibrāhīm Pasha, he undertook the project of compiling an 
Arabic–French dictionary that would include all the specialized terminology 
and translatable terms.52 This project was never completed, but al-Ṭahṭāwī was 
highly motivated by his firm belief that foreign European words were bound to 
become part of the Arabic vocabulary. Therefore, he chose to continue to add 
glossaries at the end or the beginning of the books he translated.53 
Few years before, in 1822, Rafāʾīl Zaḫūr, whom we mentioned before with ref-
erence to his translation of Machiavelli’s The Prince, wrote a dictionary Italian-
Arabic that figure among the first books printed in the famous Būlāq press in 
Cairo.54 For al-Ṭahṭāwī, Rafāʾīl Zaḫūr and other leading translators working in 
the milieu of Cairo schools and printing presses, the introduction of foreign 
terms was a major concern and something that was intensively discussed. As 
a result of the many possibilities debated and put forward, there was not just 
one way to “absorb” foreign language into Arabic. In some cases, foreign names 
were Arabicized through transliteration, while in other cases the meaning of 
French or Italian terms was reformulated according to the Classical Arabic 
literary tradition.
In the following decades, the increasing number of translations reinforced 
the relationship between language and identity. Debates over the need to re-
vise or purify the Arabic language turned out to be a fundamental part of the 
Nahḍah discourse.55 Grammarians and literati, stimulated by emergent ideas 
about language reform and its relationship to Arab identity, argued for a purifi-
cation of Arabic like Nāṣīf al-Yāziǧī (1800–1871) and his son Ibrāhīm (1847–1906) 
51   al-Ṭahṭāwī (2013): 165.
52   al-Šayyāl (1951): 188.
53   al-Šayyāl (1951): 190–91; Sawaie (2000): 400.
54   al-Šayyāl (1951): 77.
55   Patel (2013): 102–126.
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or for a simplification of the grammar, like Aḥmad Fāris al-Šidyāq (1805–1887), 
Yūsūf al-Asīr (1815–1889), and Ǧurǧī Zaydān (1861–1941).
Debates within the Arab provinces have many things in common with the 
ones that were taking place in Italy, almost at the same time, concerning the 
introduction of neologisms, the issue of the purity of grammar, and the need 
to reform language. Already by the end of the eighteenth century in Venice, 
Melchiorre Cesarotti (1730–1808) posed the question of how to deal with the 
French terms that had massively been introduced in the Italian language since 
Napoleon’s invasion. These terms brought with them new and different con-
cepts: how could they be integrated? Was the answer to transform them? Or to 
replace them with Italian terms? How would it be possible to maintain gram-
mar and linguistic purity and closeness to the Classical model, and at the same 
time transform Italian into a modern language? The discussions stimulated 
by the translator and linguist Melchiorre Cesarotti, and later by the novelist 
Alessandro Manzoni (1785–1873), and the linguists Niccolò Tommaseo (1802–
1874) and Graziadio Isaia Ascoli (1829–1907), clearly illustrate these parallel-
isms. The fact that major intellectuals of both the Arabic Nahḍah and Ital-
ian Risorgimento came from multilingual contexts and belonged to different 
geographical areas — the Egyptian Rifāʿah Rāfiʿ al-Ṭahṭāwī and the Lebanese 
Buṭrus al-Bustānī (1819–1883), or the Greek-born Ugo Foscolo (1778–1827) and 
the Dalmatian Niccolò Tommaseo — reveals that the essence of the debates 
was not related to confining a language within national borders. Discussions 
instead focused on the pursuit of a unified and simplified language, leaving 
aside local variants in order to lay the foundations for an ideal unity.56 In other 
words, the search was for a language for the nation rather than for a language of 
the nation.
Proposals such as the one for a unified modern Italian dictionary put for-
ward by Vincenzo Monti (1754–1828),57 or the early translation into Arabic, in 
1838, of Principes de grammair (1769) by the French linguist César Chesneau 
Dumarsais (1676–1756) should be read in this light.58
56   Benigni (2018): 210–211.
57   The “Proposta di alcune correzioni e aggiunte al vocabolario della Crusca” and other writ-
ings by Monti on the language debate were published in Biblioteca Italiana between 1817 
and 1826.
58   The work was translated into the Arabic by Ḫalīfa Beg b. Maḥmūd, with the supervision 
(taṣḥīḥ) of al-Ṭahṭāwī, as Tanwīr al-Mašriq bi-ʿilm al-manṭiq (1838).
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 Concluding Remarks
The ideas suggested in this article, each one deserving a further and more de-
tailed investigation, were presented within the scope of showing some of the 
possible outcomes of undertaking the risk (including the difficulties involved) 
of a comparative analysis of two literary traditions whose historical traits are 
as a rule studied independently. The common ideas travelling across the Medi-
terranean during the time of the renaissances invite a rethinking of the com-
mon and multilingual modernity of the region. A modernity that, rather than 
being belated or interrupted, was specific to the cultural contingencies of the 
region examined. The contacts with Europe and especially with France, but 
also the important and living presence of the respective Classical literary lega-
cies, played an essential role both in Italy and in the Ottoman Arab provinces. 
It was a modernity, therefore, in which the set of ideas and values related to the 
French Revolution, which were slowly and universally imposing as the banner 
of modernity and universalism, were filtered by the presence of a local milieu 
of intellectuals very much indebted to their own Classical traditions and who 
framed the answers to the urgent questions of the time according to their po-
sition: that of the margins of the North-European modernity and center the 
network of ideas moving across the Mediterranean region.
As I have tried to show in this contribution, the intellectual questions that 
were raised through translation practices, linguistic debates, and comparative 
studies, are profoundly marked by the specific theme of renaissances. In this 
sense, translations, editorial practices, and the tension towards a more inclu-
sive concept of history, raised almost at the same time in different areas of 
the Mediterranean, could be assumed as the more effective antidote to what 
Max Weber defined as the disenchanting of modernity.59 They are instead the 
expression of a much more complex and multilingual Mediterranean moder-
nity. In other words, the disenchantment of modernity sees its counterpart in 
the self-enchantment of the idea of “renaissance”, whether it was called the 
Nahḍah or the Risorgimento.
Bibliography
Abu-Lughod, Ibrahim (1963). Arab Rediscovery of Europe: A Study in Cultural Encoun-
ters. Princeton, Princeton University Press.
59   Weber (1946).
26 Benigni
Oriente Moderno 99 (2019) 9–29
Al-Musawi, Muhsin J. (2015). The Medieval Islamic Republic of Letters. Arabic Knowledge 
Construction. Notre Dame, University of Notre Dame Press.
Al-Šayyāl, Ǧamāl al-Dīn (1951). Tārīḫ al-tarǧamah al-ṯaqāfiyyah fī Miṣr. Cairo, Dār al-
Fikr al-ʿArabī.
al-Ṭahṭāwī, Rifāʿah Rāfiʿ (2013). Taḫlīṣ al-ibrīz fī talḫīz Barīz (1834). Cairo, Dār al-kutub 
wa-l-waṯāʾiq al-qawmiyyah bi-l-Qāhirah.
al-Ṭanāḥī, Maḥmūd Muḥammad (1996). al-Kitāb al-Maṭbūʿ bi-Miṣr. Cairo, Dār al-Hilāl.
Amari, Michele (1851). Solwan el-mota’. Ossiano confronti politici di Ibn Zafer Arabo si-
ciliano del XII secolo. Versione italiana di Michele Amari sul testo arabico inedito non 
tradotto in alcuna lingua dell’Occidente. Firenze, Le Monnier.
Amari, Michele (1854). Storia dei musulmani di Sicilia. Firenze, Le Monnier, vol. 1.
Apter, Emily (2013). Against World Literature: On the Politics of Untranslatability. 
London, Verso.
Asad, Talal (2003). Formations of the Secular. Christianity, Islam, Modernity. Stanford, 
Stanford University Press.
Ayalon, Ami (2016). The Arabic Print Revolution: Cultural Production and Mass Reader-
ship. Cambridge, Cambridge University Press.
Bahrani, Zainab; Çelik, Zeynep; Eldem, Edhem (2011). Scramble for the Past: A Story of 
Archaeology in the Ottoman Empire, 1753–1914. Istanbul, SALT.
Benigni, Elisabetta (2018). “Translating Machiavelli in Egypt: The Prince and 
the Shaping of a New Political Vocabulary in the Nineteenth-Century Arab 
Mediterranean”. In: Biasiori, Lucio, Marcocci, Giuseppe (eds), Machiavelli, Islam 
and the East. Reorienting the Foundations of Modern Political Thought. New York, 
Palgrave, p. 199–224.
Braudel, Fernand (1949). La Méditerranée et le monde méditerranéen à l’époque de 
Philippe II. Paris, Armand Colin. Trad. (1972) The Mediterranean and the Mediter-
ranean World in the Age of Philip II. New York, Collins.
Camarotto, Valerio (2016). Leopardi traduttore. La Poesia. Macerata, Quodlibet.
Chambers, Iain (2008). Mediterranean Crossings: the Politics of an Interrupted 
Modernity. Durham, Duke University Press.
Coller, Ian (2011). Arab France. Islam and the Making of Modern Europe 1798–1831. 
Berkeley and Los Angeles, University of California Press.
Contini, Gianfranco (1986). Letteratura italiana del Risorgimento. Firenze, Sansoni.
Cooper, Fredrick (2005). Colonialism in Question: Theory, Knowledge, History. Berkeley, 
California University Press.
Curtius, Erns Roberts (1948). Europäische Literaturund lateinisches Mittelalter. 
Tübingen, A. Francke.
Dainotto, Roberto Maria (2007). Europe (in theory). Durham, Duke University Press.
Douglas, A. Howard (1988). “Ottoman Historiography and the Literature of ‘Decline’ 
of the Sixteenth and Seventeenth Century”. Journal of Asian History, 22, 1, p. 52–77.
27Renaissances at Borders of Literary Modernity
Oriente Moderno 99 (2019) 9–29
Firges, Pascal (2017). French Revolution and the Ottoman Empire. Oxford, Oxford 
University Press.
Fleisher, Cornell H. (1983). “Royal Authority, Dynastic Cyclism, and “Ibn khaldunism” 
in Sixteenth-Century Ottoman letters”. Journal of Asian and African Studies, 18, 3–4, 
p. 198–220.
Graf, Georg (1944). Geschichte der Christlichen Arabischen Literatur. I: Die Übersetzu-
ngen. Roma, Biblioteca Apostolica Vaticana.
Gran, Peter (2005). “Egypt and Italy, 1760–1850: Toward a Comparative History”. In: 
N. Hanna and R. Abbas (eds). Society and Economy in Egypt and the Eastern Medi-
terranean 1600–1900: Essays in Honor of André Raymond. Cairo, AUC Press, p. 11–35.
Gumbrecht, Hans Ulrich (1978). “Toposforschung, Begriffsgeschichte und Formen 
der Zeiterfahrung im Mittelalter”. In: K. Baldinger (ed.). Beiträge zum romanischen 
Mittelalter. Tübingen, p. 1–16.
Gumbrecht, Hans Ulrich (1997). “La trasformazione del concetto di modernità nella 
letteratura e nell’arte”. In: R. Koselleck (ed.), A. Furlanetto (trad.). Gli inizi del mondo 
moderno. Milano, Vita e Pensiero, p. 409–510.
Hanna, Nelly (2014). Ottoman Egypt and the Emergence of the Modern World, 1500–1800. 
Cairo, AUC Press.
Heyberger, Bernard (2001). Hindiyya, mystique et criminelle (1720–1798). Paris, Aubier.
Heyworth-Dunne, James (1940). “Printing and Translation under Muḥammad ʿAlī of 
Egypt: The Foundation of Modern Arabic”. Journal of the Royal Asiatic Society, 72, 4, 
p. 325–349.
Hill, Peter (2015). “The First Arabic Translations of Enlightenment Literature: The 
Damietta Circle of the 1800s and 1810s”. Intellectual History Review, 25, 2, p. 209–233.
Hodgson, Marshall (1974). The Venture of Islam: Conscience and History in a World 
Civilization. Chicago, The University of Chicago Press. Vols. 1–3.
Horden, Peregrine, and Purcell, Nicholas (2000). Corrupting Sea: A Study of Mediter-
ranean History. Oxford, Blackwell.
Hartog, François (2003). Régimes d’historicité. Présentisme et expériences du temps. 
Paris, Seuil.
Hourani, Albert (1983). Arabic Thought in the Liberal Age, 1798–1939. Cambridge, 
Cambridge University. 
Isabella, Maurizio, and Zanou, Kostantina (eds) (2016). Mediterranean Diasporas: 
Politics and Ideas the Long Nineteenth Century. London and New York, Bloomsbury.
Kilpatrick, Hilary (2000). “Eastern Mediterranean Literatures: Perspectives for 
Comparative study, Understanding Near Eastern Literatures”. In: Beatrice Gruendler 
(ed.). Literaturen im Kontext. Arabisch – Persisch – Türkisch. Wiesbaden, Reichert 
Verlag.
Kitromilides, Paschalis (2013). Enlightenment and Revolution. Cambridge MA, Harvard 
University Press.
28 Benigni
Oriente Moderno 99 (2019) 9–29
Koselleck, Reinhart (2004). Futures Past. On the Semantic of Historical Times. New York, 
Columbia University Press.
Lanci, Michelangelo (1820). Dissertazione storico-critica su gli Omireni e loro forme di 
scrivere trovate ne’ codici vaticani. Appresso aun articolo di Eben Caliduno intorno 
all’arabesca paleografia. Roma, Presso Francesco Bourlié.
Laurens, Henry (1987). Les Origines intellectuelles de l’expédition d’Égypte: l’Orientalisme 
Islamisant en France (1698–1798). Istanbul, ISIS.
Leopardi, Giacomo (2013). Zibaldone. Edited by Michael Caesar, Franco D’intino, trans-
lated by Kathleen Baldwin, Richard Dixon. New York, Farrar Straus & Giroux.
Levy, Lital (2013). “The Nahḍa and the Haskalah: A Comparative Reading of Revival 
and Reform”. Middle Eastern Literatures, 16, 3, p. 300–316.
Lord Smail, Daniel, and Shryock, Andrew (2013). “History and the Pre”. American 
Historical Review, 118, 3, p. 709–737.
Malette, Karla (2010). European Modernity and the Arab Mediterranean. Toward a New 
Philology and a Counter-Orientalism. Philadelphia, Pennsylvania University Press.
Martirano, Maurizio (2005). “Vico à certaines étapes de la tradition italienne du 
Risorgimento”.  Noesis, 8, 2005, http://noesis.revues.org/118.
Mayeur-Jaouen, Catherine (2015). “Sufism and Printing in Nineteenth-Century Egypt”. 
In: Rachida Chih, Catherine Mayeur-Jaouen, Rüdiger Seesemann (eds). Sufism 
Literary Production, and Printing in the Nineteenth Century. Würzburg, Ergon-Verlag, 
p. 25–74.
Mei Del Testa, Alberto (2002). Michelangelo Lanci e l’interpretazione dei geroglifici. 
Fano, Biblioteca Federiciana.
Mestyan, Adam (2017). Arab Patriotism. Princeton, Princeton University Press.
Mitchell, Timothy (1991). Colonising Egypt. Berkeley, University of California Press.
Momigliano, Arnaldo (1979). “Ancient History and the Antiquarian”. In: Contributo alla 
storia degli studi classici. Roma, Edizioni di Storia e Letteratura, p. 67–106.
Nasrallah, Joseph (1979). Histoire du mouvement littéraire dans l’Eglise melchite du 
Ve au XXe siècle. Période ottomane. Vol 2 : 1724–1800. Leuven, Peeters.
Nuṣayr, ʿĀʾidah Ibrāhīm (1994). Ḥarakat našr al-kutub fī Miṣr: fī l-qarn al-tāsiʿ ʿašar. 
Cairo, al-Hayʾah al-miṣriyyah al-ʿammah li-l-kitāb.
Patel, Abdulrazzak (2013). The Arab Nahḍah: The Making of Intellectual and Humanist 
Movement. Edinburgh, Edinburgh University Press.
Pinto, Olga (1964). La tipografia araba in Italia dal XVI al XIX sc. Roma, Bardi.
Predari, Francesco (1842). Origine e progresso dello studio delle lingue orientali in Italia. 
Milano, Tipografia di Paolo Lampato.
Sarkīs, Yūsuf Ilyās (1928). Muʿǧam al-maṭbuʿāt al-ʿarabiyyah wa-l-muʿarrabah. Cairo, 
Maṭbaʿat Sarkīs.
29Renaissances at Borders of Literary Modernity
Oriente Moderno 99 (2019) 9–29
Sawaie, Muhammad (2000). “Rifaʿa Rafiʿ al-Tahtawi and His Contribution to the Lexical 
Development of Modern Literary Arabic”. International Journal of Middle East 
Studies, 32, p. 395–410.
Schwartz, Kathryn A. (2017). “The Political Economy of Private Printing in Cairo as Told 
from a Commissioning Deal Turned Sour, 1871”. International Journal of Middle East 
Studies, 49, p. 25–45.
Tageldin, Shaden M. (2011). Disarming Words Empire and the Seductions of Translation 
in Egypt. Berkeley, University of California Press.
Tessitore, Fulvio (1995). Schizzi e schegge di storiografia arabo-islamica. Bari, Palomar.
Viviani, Paola (2011). “Lupo Buonazia a proposito del teatro di Marūn al-Naqqāš”. La 
Rivista di Arablit, 1, 2, p. 75–89.
Walbiner, Carsten-Michael (2004). “Monastic Reading and Learning in the 
Eighteenth-Century Bilād al-Šām: Some Evidence from the Monastery of al-Šuwayr 
(Mount Lebanon)”. Arabica, 51, 4, p. 462–477.
Weber, Max (1917). “Wissenschaft als Beruf”. Translated into English as “Science as 
Vocation” (1946). In: H. H. Gerth, C. Wright Mills (eds.). From Max Weber. New York, 
Free press.
